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Appendix One 
The Soul of Plants and Animals 
MODERN U R B A N  C U L T U R E  has removed most of us so 
far from the world of nature that the attribution by many 
peoples of a soul to plants or animals comes as a surprise. 
Yet, in North Eurasia a few tribes ascribed a Me soul to 
plants.' In Melanesia, as in North America, plants were even 
thought to have a free soul, although understandably there 
was no suggestion that plants could dream or swoon.2 In 
the Archaic period such a belief is not explicitly mentioned, 
but Pythagoras thought that in the chain of reincarnations 
the psyche also entered plants.3 The same belief was es- 
poused by Empedocles who specifically forbade the chew- 
ing of laurel leaves, since he regarded the laurel as the 
highest form of plant incarnations, and even claimed to have 
been a bush himself in a previous e~is tence .~  A similar belief 
also existed among the Manichaeans, whose doctrines of 
metempsychosis had been influenced by Indian represen- 
tations. The relevant evidence of Augustine, which once 
I .  Paulson, Die primitiven Seelenvorstellungen der nordeurasischen 
Vo lbr  (Stockholm 1958) 123, 148, 161, 166. 
H. Fischer, Studien uber Seelenvorstellungen in Ozeanien (Munich 
1965) 267; A. Hultkrantz, Conceptions of the soul among North American 
Indians (Stockholm 1953) 494f. 
Heraclides Ponticus fragment 89 Wehrli. 
4 Empedocles B 117, 127. 140 DielslKranz. For tree souls and plant 
souls in Greek mythology and paradoxography, see A. Henrichs, " 'Thou 
shalt not kill a Tree': Greek, Manichaean and Indian Tales," Bulletin of 
the American Society of Papyrologists 16 (1979) 85-108, esp. 85-92, 98. 
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used to be doubted, has now been confirmed by the newly 
discovered Cologne Mani Codex, in which a palm tree threat- 
ens revenge, and vegetables weep and cry with human 
 voice^.^ 
The documentation is much richer on a soul for animals. 1 In Melanesia a free soul has been attributed, to animals, 
: although since this particular soul, like the soul of plants, 
.' was not mentioned as leaving the body during dreams, it 
must be only partidy similar to the human free soul.6 In 
' North America there is a proper dualistic soul belief; in some 
areas the inhabitants have even thought that animals pos- 
sess an ego soul. It remains obscure, however, exactly which 
animals are thought to have such a soul.7 On this point our 
North Eurasian evidence is much more informative, since 
it appears that here domestic animals, especially the horse 
and the ox, were believed to possess a surviving free soul.8 
i A comparison of the animal soul with the human soul 
1 reveals that for the early Greeks the two souls had much in i , common, the main points of distinction being the absence 
of the noos and the absence of any mention of the psyche 
going to Hadesg Yet unlike the soul concept of other areas 
of the world, the Greek concept of the animal soul is no- 
, ticeable for the near-absence of the free soul. 
The psyche is mentioned only once in Homer. After Eu- 
maios had killed a swine for Odysseus, "the psych@ left it" 
Augustine Contra Adimantum 22, De moribus Manichaeorum 17.56; 
Cologne Mani Codex 6.lff.. 9.lff.; L. Koenen, Illinois Classical Studies 3 
(1978) 176ff.; Henrichs, " 'Thou shalt not kill a tree.'" 
Fischer, Studien iiber Seelenvorstellunga, 265-270. 
Hultkrantz, Conceptions of the soul, 495-501. 
I. Paulson, "Die Vorstellungen von den Seelen der Tiere bei den nord- 
eurasischen Volkem," Ethnos 23 (1958) 127-157. 
See H. Rahn, "Tier und Mensch in der homerischen Auffassung der 
Wirklichkeit," Paideuma 5 (1953-54) 277-297, 431-480 and "Das Tier in 
der homerischen Dichtung," Studium Generule 20 (1967) 90-105; U. Dier- 
auer. Tier und Mensch im Denken der Antike (Amsterdam 1976) 9 n. 21. 
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(14.426). However, no mention is made of this psyche going 
to Hades. Since this was not always mentioned in the case 
of the human psyche either, this absence does not neces- ' 
sanly indicate that the animal soul was not believed to go 
to Hades; we just do not know. There are, though, reasons 
to assume, as presented below, that the animal free soul 
was not believed to go to Hades. After Homer, the only 
animal that is said to possess a psyche in Archaic poetry is ' 
the snake. Hesiod describes the sloughing of a snake's skin , 
with the words "Only the p s y c k  remains," and Pindar men- 
tions the psyche twice in the case of the death of a snake. 
The attribution of a psyche to the snake may well have been 
influenced by the snake's uncommon power of renewing 
its slun.I0 
Many animals are said to possess a thymos. It is ascribed 
to oxen (x111.704; 3.455), swine (~11.150; xv11.22), horses 
(xv1.468; xv11.451), wolves and lambs (xx11.263), a hare 
(xv11.678), and a bird (xx111.880). In the majority of these 
cases the thymos is mentioned at the moment of dying, but 
in such descriptions there is no differentiation between the 
death of animals and the death of man. A noos is not ascribed j 
to animals. Only once is the verb noein, "to perceive," con- 
nected with an animal-when the dog Argus perceives 
Odysseus (17.301)-but from this passage we can hardly 
infer that animals were believed to possess a noos. A menos ' 
is ascribed to a panther and a lion (xv11.20), a wdd boar , 
( x v I I . ~ ~ ) ,  horses (xv11.451, 456, 476; xx111.468), mules 
I (xv11.742) and an ox (3.450). Ego potencies were also as- 
cribed to animals. Fawns (1v.245) and wolves (XVI. 157) had 
lo  Hesiod fragment 204.139 MerkelbachlWest; Pindar Olympia 8.39, 
Nemea 1.47; also see M. L. West, Classical Quarterly 1 1  (1961) 134-136; 
W. Burkert. Lore and Science in Ancient Pythagoreanism (Cambridge, 
Mass. 1972) 165; B. C. Claus, Toward the Soul (New Haven and London 
1981) 63. 
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phrenes, and the lion an Ctor (xx. 169). Deer (1.225) and the 
lion (xx.169) had a kradie, and horses (xx111.284, 443) a 
ker. 
' The near-absence of the animal free soul in early Greece 
has been explained by an indifference to the continued ex- 
istence of animals after death." Such an explanation does 
not, however, explain why the Greeks were inmerent in 
the first place. The reason for this lack of interest may well 
have been lack of a connection between hunting and the 
animal free soul such has been established for North Eur- 
asia. The animal most often mentioned for that area as hav- 
ing a free soul is the bear.12 It was the biggest game that 
hunters could hope for and around its killing an elaborate 
ritual developed, in which the hunters dissimulated their 
responsibihty for the kiUing.'3 It was particularly important 
that the bones of the game remained undamaged, since the 
damage would reflect on the free soul of the animal. This 
care for the bones, and indu-ectly for the free soul, cannot 
be separated from the idea of the rebirth of the killed game. l4 
Among a number of peoples there exists a close connec- 
tion between the animal free soul and a protector of all / animals or sometimes those of a certain species. When the 
I animal is killed, the free soul goes to the protector, who then 
1 insures the rebirth of the animal. The existence of the idea 
I of such a protector, the Lord or Lady of the Animals, has 
Rahn, "Das Tier," 98f.; W. J.  Verdenius, "Archaische denkpatronen 
3," Lampas 5 (1972) 116 n. 23. 
l2 See the exhaustive survey in H.-J. Paproth, Studien uber das Ba- 
renzeremoniell, vol. 1 (Uppsala 1976). 
l3 K. Meuli, Gesammelte Schriften, 2 vols. (Base1 and Stuttgart 1975) 2: 
950-954; A. M, di Nola, Antropologia religiosa (Florence 1974) 201-262; 
A. Tanner, Bringing Home Animals (New York 1979) 136-181. 
l4 See the detaded discussion by J.  Henninger, "Neuere Forschungen 
zum Verbot des Knochenzerbrechens," in J .  Szabadsalvi and Z. Ujvluy 
(eds.), Studia ethnographica et folkloristica in honorem Btla Gunda (De- 
brecen 1971) 673-702. 
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been demonstrated for America, Africa, Asia, and the an- 
cient Near East.'= The idea was even alive until this century 
in Western Europe.I6 In ancient Greece Artemis had de- 
veloped from such a Lady of the Animals.I7 As long as the I 
hunting tribes kept their faith in the protector they were : 
careful to avoid overkilling the game, since they believed : 
they would incur the wrath of the god if they did not. Once , 
missionaries or secularization eroded this faith the equilib- 
rium between men and animals was disturbed, and the 
damage done affected both the animals and human society. 
This is illustrated in a fascinating study on the influence of 
I s  For America, see Hultkrantz, Conceptions of the soul, 497-510 and in 
A. Hultkrantz (ed.), The Supernatural Owners of Nature (Stockholm 1961) 
53-64; J. Haekel, "Der 'Herr der Tiere' im Glauben der Indianer Mesoame- 
rikas," Mitteilungen Museum fur Volkerkunde Hamburg 25 (1959) 60-69; 
0. Zemes, "Wildgeister und Jagdntual in Zentralamerika," ibidem, 144- 
150 and Wild- und Buschgeister in Sudamerika (Wiesbaden 1954). For 
Africa, see H. Baumann, "Afrikanische Wild- und Buschgeister," Zeit- 
schrift fur Ethnologic 70 (1938) 208-239. For Asia, see I. Paulson, Schutz- 
geister und Gottheiten des Wildes (der Jagdtiere und Fische) in Nordeu- 
rasien (Stockholm 1961). For the ancient Near East, see W. DBonna, 
"Daniel le 'Maitre des Fauves,' " Artibus Asiae 12 (1949) 119-140, 347- 
374; W. Dostal, Archiv fur Volkerkunde 12 (1957) 87-91 and "iJber Jagd- 
brauchtum in Vorderasien," Paideuma 8 (1962) 85-97; M. Hiimer, "Ta'lab 
un der 'Herr der Tiere' im antiken Sudarabien," in Al-Bahit. Festschrift 
Joseph Henninger (St. Augustine 1976) 145-153. In Catal Huyuk we al- 
ready find a Lady of the LRopards in the sixth millennium B.c., see J. Mellaart, 
Catal Huyuk (London 1967) pl. 9. 
16 See the important study by L. Rohnch, Sage und Marchen (Freiburg 
1976) 142-195.313-321; also see G. Eis, Forschungen zur Fachprosa (Bern 
and Munich 1971) 292-296; H. P. Putz, "Der Wunderer und der Herr der 
Tiere," Ostmeichische Zeitschrtft f u r  Volkskunde 31 (1977) 100-115; 
M. Bertoletti, "Le ossa e la pelle dei buoi," Quaderni storici 14 (1979) 470- 
499. 
17 E. Spartz, "Das Wappenbild des Henn und der Henin der Tiere in 
der rninoisch-mykenischen und friihgriechischen Kunst" (Diss. Univ. of 
Munich 1962); C. Christou, Potnia Theron (Thessaloniki 1968); W. Bur- 
kert, Griechische Religion der archaischen und klassischen Epoche (Stutt- 
gart 1977) 267f. and, especially, Structureand History inGreek Mythology 
and Ritual (Los Angeles, Berkeley, and London 1979) 78-98, 176-187. 
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the fur trade on the Indians of Eastern Canada. Throughout 
thls area widespread secularization occurred following white 
contact and the hunters started to kill the game indiscrim- 
inately, whereas before they often preferred to live on the 
brink of famine rather than to kill too many animals. Once 
the sanctions against overkilling were gone, the way was 
opened to a more convenient life style, but the consequences 
of this new way of living, alcoholism, and venereal diseases, 
exerted a devastating effect on the traditional Indian cul- 
ture. l8 
Since hunters believed that the free soul returned to the 
protector of the animals, it is clear that the idea of an animal 
free soul functioned in a specific context, in a world where 
' the rebirth of the killed game was anxiously expected. It 
may well be that here we find a key to the paucity of data 
about an animal free soul in ancient Greece. The Greeks 
were well aware that they were living in the era of agri- 
culture and that they had left behind them the times when 
they had been hunters. lg Consequently they may not have 
been particularly interested any longer in the continued 
existence of the animal free soul. 
In post-Homeric times the doctrine of metempsychosis 
again ascribed a psyche to the animals and created the word 
empsychon, or "That in which there is a psyche," to denote 
living beingsz0 Empedocles considered that sacrificial 
slaughter was murder, and in his writings the human souls 
of the sacrificial victims protested against being but 
ls C. Martin, Keepers of the Game (Los Angeles, Berkeley, and London 
1978). 
l9 The change from hunt to agriculture is mentioned in a number of 
myths, see G .  Piccaluga, Minutal (Rome 1974) 77-94; also see M. De- 
tienne, Dionysos mis a mort (Paris 1977) 64-77. 
20 Burkert, Griechische Religion, 446,448. The origin of this notion goes 
back at least till the time of Pythagoras, see Xenophanes B 7 DielsIKranz. 
21 B 136f DielslKranz; see G .  Zuntz, Persephone (Oxford 1971) 219-226. 
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Pythagoras, according to Iarnblichus (Life of Pythagoras 
85), denied a human soul to sacrificial animals. When Ar- 
istoxenos mentions that Pythagoras only refused to eat the 
ploughing ox and the ram, the implication seems to be that 
he ascribed a soul only to these animals.22 Unfortunately, 
the fragmentary state of our sources does not permit an 
investigation of whether this is a reklval of an older belief 
in which, as in North Eurasia, a free soul was ascribed to 
domestic animals. 
22 Aristoxenos fragment 29a Wehrli. 
Appendix Two 
The Wandering Soul in Western 
European Folk. Tradition 
AN I N V E S T I G A T I O N  into Old Saxon and Old High Ger- 
man literature clearly shows that in the early Middle Ages 
the dualistic concept of the soul still existed in Western 
Europe. This concept expressed itself in many versions of 
one type of folktale, in which the soul leaves the body in 
the shape of a small animal or homunculus and later returns 
to it. Versions of this tale have been recorded since the 
eighth century A.D. until modern times, especially from the 
more remote and rural areas of Western Europe. This strongly 
suggests that in these areas the dualistic concept of the soul 
continued to exist, whereas the cities and the elite had a I 
unitary concept of the soul. I shall give two examples that 
are not mentioned in the authoritative survey of this type 
of f~lkta le .~  The Danish folklorist Feilberg has recorded the 
following story;3 it is a good illustration of the motif involved 
and the themes that sometimes become attached to it. 
Once, in the haytime, some people went to sleep in the afternoon 
G. Becker, Geist und Seele im Altsachsischen und im Althochdeutschen 
(Heidelberg 1964). 
See H .  Lixfeld, "Die Guntramsage (AT 1645A)," Fabula 13 (1972) 60- 
107; also see V .  Meyer-Matheis, Die Vorstellung eines alter ego in Volks- 
erziihlungen (Diss. Univ. of Freiburg 1973). 
3 H .  F. Feilberg, Sjaeletro (Copenhagen 1914) 51f. For Feilberg, see 
B. G. Alver, "Henning Frederik Feilberg (1831-1921)," An, 25-26 (1969- 
70)  225-238. 
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in a heap of grass. Among them was a girl who had a strange 
dream. At a short distance a man with a spade was grubbing about 
near a brook. Suddenly a tiny white mouse appeared which wanted 
to cross the little watercourse and was very distressed because it 
could not find a place to ford. When the man saw how confused 
the mouse was he laid his spade across the watercourse and the 
mouse forded it. He realised that he had never seen such a beau- 
tiful tiny mouse, so he followed and observed it. Near a big stone 
the mouse crept down and remained hidden for some time; it then 
returned and went back to the brook along the route it had come. 
The man put down the spade by which the mouse had crossed, 
and followed the mouse until it reached a heap of grass. There it 
vanished, but it seemed to the man that it had slipped into the 
mouth of the girl who lay sleeping there. 
At the same moment the girl woke up and said: "Oh, what a 
strange dream I had. I thought I came into a forest which seemed 
to have no end until I reached a big river. I could not find a crossing 
but at last I came to a strange, peculiar bridge, the first part of 
which was made of iron and the rest of wood. Here I crossed safely 
and then I reached a big, grey stone castle which I entered through 
a very small door. There was no one to be seen, but gold and silver 
lay about in large amounts. After inspecting all the rooms I went 
back home and returned by the same bridge which now lay the 
other way round." 
The man told the girl what he had seen and both agreed that 
the treasure must have some meaning. They lifted the stone and 
found so much silver and gold that they were never poor again. 
This Danish folktale clearly shows how, during sleep, the 
soul represents its owner; the girl dreams what the mouse 
performs. It also shows two other motifs that frequently 
occur in this type of folktale: the crossing of water by the 
soul and the finding of t r ea~ure .~  
For the crossing of water, see M. Haavio. " 'A running stream they 
dare na cross,' " Studia Fennica 8 (1959) 125-142. For the bridge motif, 
see P. Dinzelbacher, Die Jenseitsbriicke im Mittelalter (Vienna 1973) esp. 
127f. For treasure, see H. Fielhauer, Sagengebundme Hohlennamm in 
Ostmeich, Wissenschaftliche Beihefte zur Zeitschrift "Die Hohle" 12 (1969) 
33-37 ("Die Schatz in der Hohle"); M. Eliade, Zalmoxis, the Vanishing 
God (Chicago 1972) 27-30. 
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The same m o d  occurs in a Dutch talee5 
Over a hundred years ago a farmer lived with his two daughters 
on a farmstead called Blijendaal, in the immediate neighborhood 
of St. Annaland. The girls were no beauties but a country lad from 
Brabant, Jan Marinusse, was courting one of the girls. One Sat- 
urday night about 8 o'clock he went to the farm to woo the girl. 
When they had been sitting for a while in a room the girl became 
so sleepy that the boy said "Just lean on my shoulder." So she did 
and soon she fell asleep. Suddenly he saw a bumble-bee creeping 
out of her mouth and flying away. He became worried and thought 
his girlfriend was a witch. He therefore took his handkerchief and 
spread it over her face. After she had been sleeping for twenty 
minutes the bee returned. The girl then became so short of breath 
that she got blue in the face, and the boy, afraid that she would 
suffocate, took the handkerchief off her face. Immediately the bee 
crept into her mouth, disappeared into her body, and she awoke. 
The oldest example of this type of folktale occurs in Paul 
the Deacon's History of the Lombards (3.34), where the 
Franlush king Guntram has an experience very s d a r  to 
that of the Danish girl; in Guntram's case the event is even 
supported by the "fact" that he donated to the grave of the I 
martyr St. Marcellus a canopy adorned with precious gems 1 
from the discovered treasure. The literary form of the tale 
strongly suggests that the eighth-century historian adapted 
an oral ve r~ ion ,~  but this is naturally very dficul t  to prove. 
The authoritative survey of the tale found only a few me- 
dieval parallels, all of which were clearly inspired by Paul, 
as are many of the others that can be found in increasing 
numbers since the sixteenth ~ e n t u r y . ~  Yet, despite this re- 
sult, it seems certain from a source that the authoritative 
5 J.R.W. Sinninghe and M. Sinninghe, Zeeuwsch Sagenboek (Zutphen, 
Holland 1933) 118f. I have quoted only the first part of the tale as Jan's 
further adventures are not relevant here. 
SO Lixfeld, "Die Guntramsage," 86. 
7 Lixfeld, ibidem, 65ff. 
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survey did not consider that oral versions were widely cur- 
rent in the Middle Ages. 
Oral traditions are on the whole ignored by medieval 
sources. It is only very recently that mehevalists have started 
to interest themselves in the oral culture of the nonliterate 
classes. By using hagiographical sources, exempla, and rec- 
ords of the Inquisition, imaginative historians are increas- 
ingly successful in hfting at least a tip of the veil that covers 
the world of the subordinate c l a s ~ e s . ~  The most successful 
of these recent investigations centers on Vatican records for 
the village of Montaillou in the Pyrenees where the Inqui- 
sition interrogated all the inhabitants in its crusade against 
the Cathars around 1300. In these records we find an oral 
version with anonymous characters and without discovery 
of the treasure.9 The occurrence of the tale in such a remote 
part of Western Europe suggests that oral versions must 
have been much more widespread than our written sources 
would lead us to believe. Admittedly, this example does not 
constitute proof that Paul the Deacon did adapt an oral 
version, but it certainly shows that oral versions independ- 
ent from Paul the Deacon's example were current during 
the Middle Ages. 
In Western Europe, then, we can trace the endurance of 
the concept of the free soul. It may well be that we would 
have found the same in the more remote areas of ancient 
Greece, if only more sources had been available. 
See, e.g., J .  Le Goff, POUT un autre Moyen Age (Paris 1977). English 
ed. Time, Work and Culture in the Middle Ages trans. A. Goldhammer 
(Chicago and London 1980); C.  Ginzburg, 11 fomaggio e i vermi (Turin 
1976), English ed., The Cheese and the Worms, trans. J .  Tedeschi and A. 
Tedeschi (Baltimore and London 1980); J.-C.  Schmitt, Le Saint lhrier 
(Paris 1979). 
9 E .  Le Roy Ladurie, Montaillou, village occitan de 1294 a 1324 (Paris 
1975) 608, English ed., Montaillou, the Promised Land ofError, trans, B. 
Bray (New York 1978) 351f. 

